Judging from the intertextual activity between Psalm 86 and the earlier text blocks of Exodus 32-34 and Jeremiah 30-33, this psalm likely originated in the exilic or post-exilic period. An overlooked issue in the petition of Ps 86,11 is the notion of the »divided« heart, which, according to the psalmist, is an ethical and theological problem that can only be solved by receiving instruction from Yhwh -an endowed, »unifying« instruction inseparable from divine ‫.חסד‬ By attending to the psalmist's reapplication and reworking of other texts, as well as to the Rabbinic reception of Psalm 86, one can see how this text is part of an exilic and post-exilic discussion of human sinfulness as a problem that is internal to human beings and that impairs moral agency.
The text of Psalm 86

A prayer of David
Incline your ear to me, O Yhwh, answer me; for I am poor and needy. 2. Preserve my ‫,נפשׁ‬ for I am loyal; O you, my God, deliver your servant who trusts in you. 3 . Be gracious to me, O Adonai, for to you I cry all day long. 4. Gladden the ‫נפשׁ‬ of your servant, for to you, O Adonai, I lift up my ‫.נפשׁ‬ 5. For you, O Adonai, are good and forgiving, great in steadfast love for all who call to you. 6. Hear my prayer, O Yhwh; listen to the sound of my pleading. 7 . In my day of affliction, I call you, for you answer me.
8. There is none like you among the gods, O Adonai, nor are there any works like yours. 9. All the nations that you made will come and bow down before you, O Adonai; they will glorify your name. 10. For you are great and a worker of wonders; you alone are God.
*Kontakt: Phillip Michael Lasater, Universität Zürich, phillip.lasater@uzh.ch 11. Teach me your way, O Yhwh, that I may walk in your truth; unify¹ my ‫לבב‬ that it may ‫ירא‬ your name;² 12. I will praise you,³ O Adonai my God, with my whole ‫⁴;לבב‬ I will glorify your name always. 13 . For your steadfast love toward me is great and you have delivered my ‫נפשׁ‬ from the depth of Sheol.
14. O God, insolent men have risen up against me and a band of ruthless men have sought my ‫;נפשׁ‬ they do not consider you. 15 . But you, O Adonai, are a God compassionate and gracious, patient and great in steadfast love and truth.⁵ 16. Turn to me and be gracious to me, give your strength to your servant and deliver the son of your maidservant. 17 . Show me a sign of favor, that those who hate me might see and be ashamed; for you, O Yhwh, have helped me and comforted me.
Literary context, form, and intertextual links 2.1 Context within the Psalter and literary form
In the broader context of the Psalter, Psalm 86 is in Book 3 (Psalms 73-89), the midpoint of the overall collection. Within Book 3 specifically, one finds the psalms of Asaph (Psalms 73-83) followed by a group of six »mixed« psalms: four from the Korahites (Psalms 84-85 + 87-88), one from David (Psalm 86), and one from Ethan (Psalm 89), amounting to a total of seventeen psalms. Although the reason for this placement of a Davidic psalm between four Korahite psalms is not wholly evident, the coupling of these six »mixed« psalms with the preceding eleven Asaphite psalms may have something to do with editorial concerns in the finalizing of Book 3, which consists of seventeen psalms. Casper J. Labuschagne⁶ has recently argued that the editors of the Psalter deliberately used the numbers 7, 11, 17, and 26 as structuring devices -the latter two of which correspond to the numerical values of the divine name ‫.יהוה‬ According to this somewhat mechanical picture of scribal editing,⁷ the Davidic title of Psalm 86 is subordinated to a redactionally late, numerically-driven structural design, which may coincide with the time when the psalm was placed into the psalter. But indeed, without any reference to this number-based schema, Frank-Lothar Hossfeld and Erich Zenger assign Psalm 86 to the final redaction of the Psalter, where it is now integrated.⁸ In its setting of Book 3, the individual lament of Psalm 86 complements and overlaps thematically with the communal lament of Psalm 85, both of which address matters of sin ‫עמך(‬ ‫עון‬ and ‫,חטאתם‬ 85,3), the hope for restoration ‫תחינו(‬ ‫תשוב‬ ‫אתה‬ ‫,הלא‬ 85,7-8), Yhwh's ‫חסד‬ (85, 8) , and worship ‫,ליראיו(‬ 85,10).⁹ As an individual lament, then, Psalm 86 certainly fits into its immediate context of Psalms 73-89. Identifying Psalm 86 as an individual lament is common.¹⁰ With some divergence in form (e.g., a second complaint in v. 14), it is a fairly standard example of the elastic lament type. It has the elements of address (v. 1), complaint (vv. 7.14), petition (v. 11), confession of trust (v. 2), and a vow of praise (v. 12).¹¹ The psalm is divisible into three sections: vv. 1-7; vv. 8-13; and vv. 14-17.¹² The first section focuses on the psalmist, who describes himself from the outset as »poor« and »needy«, but also as »loyal«, »trusting«, and cognizant of how his ‫נפשׁ‬ depends on Yhwh to preserve and gladden it. He requests »mercy« ‫,חנני (‬ v. 3; and ‫,תחנון‬ v. 6 ) and predicates of Yhwh a readiness to »forgive« ‫ח(‬ ‫לָּ‬ ‫³¹,סַ‬ v. 5). By contrast, the second section focuses on Adonai, whom the psalmist initially praises as incomparable »among the gods« ‫באלהים(‬ ‫,אין-כמוך‬ v. 8) -a statement that may be intended ironically insofar as the speaker proceeds to state that Adonai alone occupies the genus of ‫אלהים‬ ‫לבדך(‬ ‫אלהים‬ ‫,אתה‬ v. 10; here, ‫אלהים‬ is not a name¹⁴). Consistent with this reasoning, Adonai is the maker ‫)עשׂה(‬ not just of Israel but of the world's nations, who, according to v. 9, will »worship« ‫)חוה(‬ and »glorify« ‫)כבד(‬ him. Notably, only after alluding to the nations' worship of Adonai does the psalmist transition to the topic of his own activity before Yhwh in vv. 11-13, the pivotal verses and petition (v. 11) addressed below that explain why the psalmist needs mercy and forgiveness. Finally, the third section re-introduces the element of complaint (v. 14) and the vulnerability of the psalmist's ‫.נפשׁ‬ The speaker then lists the characteristics of Yhwh, asking again for »mercy« and »strength«. The concluding words announce retrospectively that Yhwh has indeed »helped« (pf. ‫)עזר‬ and »comforted« (pf. ‫)נחם‬ the lamenter (see also v. 13, ‫נפשׁי‬ ‫.)והצלת‬
The anthropology of the psalm, particularly its conceptions of sin and moral agency, becomes even clearer if one considers the intertextuality of Psalm 86. . ‫אלהים 41‬ appears in Ps 86,2.8.10.12.14. Only in v. 14 could the word pass for a divine name.
Intertextuality and some implications for dating Psalm 86
In Psalm 86, a couple of verses (vv. 11.15) Through these intertextual links to Exodus 32-34, we see the nation as a faulty moral agent becoming the individual psalmist as a faulty moral agent, who nonetheless describes himself as ‫חסיד‬ (86,2). This self-description as ‫חסיד‬ is important, since it suggests that the psalmist did not entertain a stark division between the pious and the impious, but, instead, classified both as morally faulty. In this psalm, not only the connection to Exodus 32-34 and the so-called Gnadenformel, but also other links to the Prophets show that Psalm 86 is part of an exilic and post-exilic discourse on the nature of sin as a problem that is inherent within human beings as such (cf. Psalm 51).¹⁸ Indeed, as reflected in this prayer's imagery of the »heart« ‫,לבב(‬ vv. 11-12) as a divided faculty, the anthropology of Psalm 86 is comparable to what one finds in a number of Second Temple Period texts that portray moral frailty and an inclination toward sin as internal to the human makeup.¹⁹ As is well known, the heart who stresses the importance of attending to the metaphors that ancient Jewish scribes used for describing sin: chiefly, a »stain« from which one must be purified; a »burden« to be borne; and a »debt« that must be satisfied.
was the governing center of thought, feeling, and action, which makes heart metaphors a good lens for tracking ideas of moral agency in the Hebrew Bible and related literature. The heart's condition determines the quality of moral agency. Of specific relevance to this paper, a number of texts envision the heart's frailty as a problem that can only be resolved through divine initiative. One example is Jeremiah 32, which Ps 86,11 picks up and adapts for the first person: In Jer 32,39, Israel's heart is too deeply flawed to generate proper action on its own, requiring Yhwh unilaterally to give them »one heart and one way to ‫ירא‬ me always« ‫כל-הימים(‬ ‫אותי‬ ‫ליראה‬ ‫אחד‬ ‫ודרך‬ ‫אחד‬ ‫;לב‬ cf. ‫אחד‬ ‫לב‬ in Ez 11,19²¹). Yhwh's »giving« ‫)נתן(‬ them »one heart« and »one way« is part of the ‫עולם‬ ‫ברית‬ (v. 40), according to which the locus of ‫יהוה‬ ‫יראת‬ is not Israel but rather Yhwh himself: »I will place my ‫יראה‬ ‫)ואת-יראתי(‬ into their heart, so that they may not turn away from me.« Even though Jeremiah 32 regards Israel's current heart as salvagea- )יַ‬ Yet this reworking of Jer 32,39 actually changes the heart metaphor: in Jeremiah 32, the image is a nation's heart that needs to be implanted with Yhwh's ‫יראה‬ (= ‫;)?תורה‬ but in Psalm 86, the image is an individual's heart that needs not implantation, but rather unification. That is, the psalmist speaks of his own ‫לבב‬ -the affective and cognitive center, the seat of passions and reason alike²⁴ -as divided and therefore as incapable of independently generating action in tune with Yhwh's expectations. In order to function properly and generate ‫,יראה‬ what the psalmist and his divided ‫לבב‬ need is to receive instruction from Yhwh. The speaker in 86,11 communicates that, without this instruction, he is unable to conduct himself adequately and his ‫לבב‬ lacks an interior unity which it implicitly ought to have but does not have, suggesting that it is in some sense disordered.²⁵ The reception of Jeremiah 32 in Psalm 86 moves beyond Jer 32,38-41 by individualizing and ostensibly attempting to clarify the covenantal formula ‫להם‬ ‫ונתתי‬ ‫אחד‬ ‫ודרך‬ ‫אחד‬ ‫.לב‬ That is, in Ps 86,11, the objective, adjectival phrase ‫ד‬ ָ ‫ח‬ ‫אֶ‬ ‫ב‬ ‫לֵ‬ has become the clearer imperative ‫י‬ ‫בִ‬ ‫בָ‬ ‫לְ‬ ‫ד‬ ֵ ‫ח‬ ‫,יַ‬ so that the speaker petitions Yhwh to enable proper moral agency by granting unity to a human heart impaired by division. Unless this problem of internal division is resolved, the ‫לבב‬ seems incapable of generating ‫,יראה‬ a passion that elsewhere arises matter-of-factly from the ‫לבב‬ (e.g., I Sam 28,5; Ps 27,3; 112,7-8). To call for divine transformation of certain bodily organs was one way that Second Temple period texts spoke about sin as a problem of human nature from which people needed to be freed (e.g., 11QPs XXIV.11-13a; 4QBarkhi Nafshi 1.i.2-4; see also Jer 31,33-34; Ez 36,26-27; Ps 51,12). Like 4QBarkhi Nafshi, Psalm 86 need not necessarily use words like ‫חטאת‬ or ‫עון‬ in order to make conceptual points about sin, though it is revealing that Ps 86,5 would stress that Adonai is »good and forgiving« ‫וסלח(‬ ‫;טוב‬ plus, note ‫עון‬ and ‫חטאת‬ in 85,3). What often expressed such conceptions of sin were metaphors of God's transforming bodily organs, especially the heart. This metaphorical tie to bodily organs exemplifies how some scribes in the Second Temple period were already conceptualizing sin not just as moral agents' misdeeds, but more fundamentally as the condition that cultivates misdeeds and requires treatment. This talk of transforming organs commonly appears alongside an emphasis on divine instruction or law, which we also see in Psalm 86 (i.e., ‫ירה‬ [III] in Ps 86,11; plus, the links to Exodus 32-34; Jeremiah 30-33).
To see how divine instruction relates to the divided heart in Psalm 86, one should consider the parallelism in the bicola of Ps 86,11-12: In other words, the psalmist's »praising« and »glorifying« can only occur if Yhwh has already »instructed« the psalmist and »unified« his ‫.לבב‬ The contrast between the divided heart (v. 11) and the »whole heart« (v. 12) at the center of 86,11-12 seems to confirm this logical relationship between the sets of bicola, with vv. 12-13 marking a shift in the psalmist's experience by expressing what is the case now that his heart has been »unified« and his soul »delivered«.
Likewise, the same kind of contingent relationship between the verbs in vv. 11-12 emerges within v. 11 itself, where the connection between divine instruction and the divided ‫לבב‬ helps us see the conception of moral agency at work in Psalm 86. The verbal sequences in 86,11 alternate between divine and human actions: Yhwh is the subject of two imperatives in independent clauses, and the psalmist is the subject of a yiqṭōl and an infinitive construct with ְ‫-ל‬prefix in dependent clauses. Both the yiqṭōl ‫ְך(‬ ‫לֵּ‬ ‫הַ‬ ‫)אֲ‬ and the infinitive ‫ה(‬ ‫אָ‬ ְ ‫ר‬ ‫יִ‬ ‫)לְ‬ state the purpose of the imperatives ‫י(‬ ‫נִ‬ ֵ ‫הוֹר‬ and ‫ד‬ ֵ ‫ח‬ ‫,)יַ‬ so that the sense of the clauses is »Teach me … that I may walk …« and »Unify my ‫,לבב‬ that it may ‫«ירא‬ (on the form ‫ה‬ ‫אָ‬ ְ ‫ר‬ ‫יִ‬ ‫,לְ‬ see n. 23).²⁹ Thus, the psalmist's actions depend on a prior set of divine actions to alter an impaired human agency, giving the moral agent the ability to generate proper conduct (i.e., ‫יהוה‬ ‫⁰³.)יראת‬ In Ps 86,11, the two divine actions of »teaching« and »unifying« deserve attention. In colon A, when the speaker petitions Yhwh to »teach me your way«, the combination of Hif. ‫ירה‬ with ‫דרך‬ may invoke a version of the Torah,³¹ which is it quite plausible to read Ps 86,11 not simply in terms of an unbranded teaching, but of the Torah. In any event, whether some version of the Torah or a more generic instruction is in view (cf. ‫תורה‬ in Psalm 119³³), the idea is that receiving divine teaching directly from Yhwh is a prerequisite for the psalmist's adherence to Yhwh's »way« and »truth« ‫.)אמת(‬ Adhering to Yhwh is not a command to be obeyed but a capacity to be received, as the dependence of ‫ְך‬ ‫לֵּ‬ ‫הַ‬ ‫אֲ‬ on ‫י‬ ‫נִ‬ ֵ ‫הוֹר‬ illustrates.³⁴ What is involved in or at least correlates with the speaker's receiving this teaching? That is likely the sort of question that colon B answers by mentioning for the first time the state of the speaker's underperforming heart.
Building upon colon A's petition for divine instruction or law, the psalmist in colon B petitions Yhwh to »unify my ‫,לבב‬ that it may ‫ירא‬ your name«, so that, like Jeremiah 32, the heart's capability hinges on the antecedent divine action of granting »one[ness]« to ‫אחד(‬ ‫)לב‬ or »unifying« this human faculty ‫לבבי(‬ ‫.)יחד‬ But as stated above, these two heart metaphors are not identical. Whereas in Jeremiah Yhwh »grants« ‫)נתן(‬ Israel »one heart« and implants ‫יראה‬ within it, in the psalm Yhwh is petitioned to perform unifying action (Piel ‫)יחד‬ on an individual's heart that only subsequently can foster ‫,יראה‬ portraying individual, interiorized division as an ethical and theological problem.³⁵ To be sure, Psalm 86 says nothing about oppositional cosmic forces contending »in the heart of man« (e.g., 1QS 4,23; ‫גבר‬ ‫בלבב‬ ‫ועול‬ ‫אמת‬ ‫רוחי‬ ‫⁶³.)יריבו‬ The dilemma in Psalm 86 is not about demonic forces that manifest themselves through inner conflict, but rather about the ‫לבב‬ as a flawed organ that, even for the ‫חסידים‬ (86,2), yields disordered thoughts and desires -thoughts and desires that are gauged according to an exterior, norma- 34 Cf., e.g., the receipt of knowledge in 1QS 11,15-16: »Blessed are you, O my God, who opens the heart of your servant to knowledge. Establish all his deeds in righteousness« ‫הפותח(‬ ‫אלי‬ ‫אתה‬ ‫ברוך‬ ‫מעשיו‬ ‫כול‬ ‫בצדק‬ ‫הכן‬ ‫עבדכה‬ ‫לב‬ ‫.)לדעה‬ 35 On scribes' moral suspicion toward human interiority, see Dietrich, »Individualität im Alten Testament«: 84. However, it seems doubtful that their reflections on interiority were only concerned with the implications for social and legal relations as opposed to, say, articulating theological anthropology (»Die reflektierte Innenschau wird hier allein aufgrund ihrer Bedeutung für die Sozial-bzw. Rechtswelt bewertet«). 36 »The spirits of truth and iniquity contend in the heart of man« (my translation). tive standard. Hence, in Ps 86,11, the idea is that the ‫לבב‬ is divided, but that it ought not be divided. This text provides a glimpse into a Second Temple period scribe's grappling with moral struggle, which per se would eventually be seen as symptomatic of the problem of evil.³⁷ Indeed, in a number of ancient Jewish (and Christian³⁸) writings, this problem surfaces anthropologically as the inborn desire to or inclination toward sin (e.g., Gen 6,5; 8,21; Ps 51,3-5; Eccl 9,3; CD 2,15-17; 1QS 4,23; 4Q436 frag. 1.i.10; cf. Rom 7,14-20; see later Confessions VIII 8,19-9,21; City of God XIX 4). The relevance of Psalm 86 to this Second Temple period discourse is nowadays overlooked,³⁹ but, like some Rabbinic texts (e.g., b. Qidd. 30.b; Sifre Deut. 45),⁴⁰ it presents divine law or instruction almost medicinally as that which heals the heart's disorderly fragmentation.
In view of these heart metaphors from Second Temple literature, Rabbinic texts that later speak of »the evil inclination« ‫הרע(‬ ‫)יצר‬ locate it, naturally enough, and discussed the text in Institutes 2.3.9 under the heading »The prayers in Scripture especially show how the beginning, continuation, and end of our blessedness come from God alone.« The focus in Book 2 of Calvin's Institutes is how people come to have knowledge of God as redeemer, and how the corrupted human will is unable on its own to acquire such knowledge. On the psalmist's request to »Unite my heart to fear your name«, Calvin states that »By these words he means that even well-disposed persons have been subject to so many distractions that they readily vanish or fall away unless they are strengthened to persevere … Therefore the Lord in this way both begins and completes the good work in us. It is the Lord's doing that the will conceives the love of what is right, is zealously inclined toward it, is aroused and moved to pursue it.« 40 Brand, Evil Within and Without, 38. within the heart.⁴¹ As a flaw in human nature that divides the heart, the evil ‫יצר‬ makes sin inevitable until it is mastered or removed and the heart is unified (see earlier, e.g., 4Q436 frag. 1.i.10).⁴² The understanding among some Rabbis was that God's unity has normative implications for assessing human moral psychology, with internal unity being judged superior to division.⁴³ For this reason, the ‫יצר‬ ought to be removed: »Just as He is singular ‫)יחידי(‬ in the world, so let your service be singular ‫)מיוחדת(‬ before him« (Sifra Shemini 1; note the double use of ‫יחד‬ derivatives).⁴⁴ Commenting on David's moral struggle with his antinomian ‫,יצר‬ the writer of Exodus Rabbah cites Ps 119,80 and Ps 86,11 to illustrate David's dependence on divine instruction for the unity of his heart: Its [sic] is written: »Let my heart be undivided in thy statutes in order that I may not be put to shame (Ps. 119,80)«. David said: »Lord of the Universe! When I occupy myself with your statutes, let not the Evil Yeṣer have power to influence me …, as it says: ›Teach me, O Lord, Thy way, that I may walk in Thy truth (Ps. 86,11)‹; namely, that the Evil Yeṣer do [sic] not lead me astray … and make me shamefaced before the righteous. Moreover, if he misleads me I will neglect the study of the Torah, and when I proclaim my learning before Thee and those lesser than I am, they will say to me: ›It is not so‹; with the result that I will be put to shame. I beseech Thee, therefore, to make my heart whole that I may occupy myself with the Torah in integrity.«⁴⁵ With definite reference to Ps 86,11, Exodus Rabbah regards the heart's division as a problem of moral agency wrought by the presence of ‫הרע‬ ‫,יצר‬ whose influence the speaker asks God to restrain through divine instruction that leads to the heart's »wholeness« or unity. Even if one brackets the specific notion of ‫הרע‬ ‫⁶⁴,יצר‬ the above discussion of the bicola in Ps 86,11-12 seems to support the 41 Ishay Rosen-Zvi, Demonic Desires: Yetzer Hara and the Problem of Evil in Late Antiquity (Philadelphia: University of Pennsylvania Press, 2011), 2 and n. 3. 42 The Rabbis generally assumed one ‫,יצר‬ not two ‫יצרים‬ (i.e., a »good« vs. an »evil« ‫.)יצר‬ Thus, ‫יצר‬ and ‫הרע‬ ‫יצר‬ were mostly interchangeable terms, even though a few texts do speak of a »good« ‫יצר‬ (Brand, Evil Within and Without, 21 n. 7 and n. 11; Rosen-Zvi, Demonic Desires, 12 f.). Rosen-Zvi has argued that ‫הרע‬ ‫יצר‬ was associated with demonic forces that became internalized. Although his link between the ‫יצר‬ and demons has merit, it is somewhat overstated (see Brand, Evil Within and Without, 46 f. Rabbinic reading of this text in terms of impaired moral agency. Much like the pattern in Exodus Rabbah, the psalmist's reception of Yhwh's teaching is what unifies his divided heart and enables it to ‫,ירא‬ so that, in tune with this conception of limited agency, an endowed knowledge is the beginning of ‫יהוה‬ ‫יראת‬ rather than vice versa (cf. Prov 1,7; 9,10). Furthermore, the psalmist in 86,13 understands this endowed, »unifying« teaching or torah as inseparable from an expression of divine ‫,חסד‬ »steadfast love«, that rehabilitates moral agency. Between Ps 86,11 and 86,13, Yhwh's action upon the »divided« heart paves the way for human agency with the »whole heart«, and Yhwh accomplishes the task through a torah that is virtually indistinguishable from a display of his ‫.חסד‬ Like other Second Temple period prayers with comparable anthropologies, the portrayal of moral agency in Psalm 86 raises what is prima facie a paradox. We noted above how the divided ‫לבב‬ would produce disordered or inadequate thoughts and desires when operating on its own, which explains the need for Yhwh to »unify« it, so that it can incline properly toward Yhwh and serve as the locus of ‫יהוה‬ ‫⁷⁴.יראת‬ However, the very fact of the lament itself as well as the psalmist's awareness not only that his ‫לבב‬ is divided, but also that it ought not be divided, suggests that the composer takes for granted some degree of inclination toward Yhwh and Yhwh's instruction (recall the self-description in 86,2, ‫חסיד‬ and ‫אלך‬ ‫.)הבוטח‬ Carol A. Newsom has argued that moral agency in the Hebrew Bible revolves around a flexible yet »fundamental grammar of the moral self«, which consists of desire, knowledge, and submission to external authority.⁴⁸ Borrowing Newsom's taxonomy, the profile of moral agency in Psalm 86 would be that cognition and desire, being present yet inept and divided, are out of sync with the ability to submit independently to external authority -an inability due in no small part to a lack of knowledge. Accordingly, the issue in Psalm 86 is not a complete absence of good desires and thoughts, but rather their inevitably deficient competency. In the logic of this psalm, without Yhwh's assistance in »unifying« what is divided, the incompetency of the ‫לבב‬ will continue unabated. Instead, the topic is the moral condition of the psalmist's heart. His heart is the object of the Piel verb ‫ד‬ ֵ ‫ח‬ ‫,יַ‬ whose grammatical subject is Yhwh, the addressee. Nowhere else does ‫יחד‬ appear unambiguously in the Piel (Sir 31,14?), but, contextually, this use of it in Ps 86,11 is hardly puzzling. The volitive clause ‫לבבי‬ ‫יחד‬ in Ps 86,11 involves a unique usage of the verb ‫,יחד‬ but this uniqueness creates no problem of understanding. Not only the intertextual link between Ps 86,11 and Jer 32,39, but arguably also the Rabbinic reception of Ps 86,11, further supports MT as it stands. Altering ‫ד‬ ֵ ‫ח‬ ‫יַ‬ to conform to εὐφραίνω in the LXX (i.e., as ‫)חדה‬ is thus unnecessary and obscures the psalmist's reworking of the covenant formula ‫אחד‬ ‫לב‬ … ‫ונתתי‬ from Jer 32,39. Given the factitive nuances of the Piel, the most reasonable translation of the imperative ‫ד‬ ֵ ‫ח‬ ‫יַ‬ in Psalm 86 is »unify.« Abstract: Psalm 86 is a text that displays intertextual engagement with Exodus 32-34 and Jeremiah 30-33, both of which are older than the psalm. In studies of Psalm 86, a neglected issue is its anthropology, particularly the notion of the »divided heart«, which, according to the psalmist, is an ethical and theological problem that can only be solved by receiving instruction from Yhwh -an instruction that can »unify« the divided heart. By paying attention to the psalmist's application and reworking of older texts, as well as to the Rabbinic reception of Psalm 86, one can see how this text is part of an exilic and post-exilic conversation about human sinfulness as a flaw in human nature that impairs moral agency. 
Zusammenfassung
